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I
t's hard to be lonely or alone here," a Turkish woman, Emine, told me in English when I met her at an agricultural training center in Japan. 1 She had been at this training center for eight months by then. The center was operated by one of the oldest NGOs in Japan, the Organization for Industrial, Spiritual, and Cultural Advancement (OISCA). Established in 1961, OISCA is known for its year-long training programs in sustainable agriculture and environmental education, conducted at four training centers in Japan for trainees from around the world and at 16 centers across the Asia-Pacific region for local rural youth. Its programs focus not only on imparting agricultural techniques, but most importantly for OISCA's Japanese staffers, on cultivating a disposition and appreciation for communal living and collective labor through a disciplined lifestyle, defined as essentially Japanese values. The hope among Japanese staffers is that learning these particular values of communalism will help trainees become effective leaders of community development and improve their countries with an eye toward Japan as a model.
During my first weeks at this OISCA training center in Japan in November of 2009, Emine helped me navigate the daily collective schedule: waking up at dawn, taking part in the disciplined morning roll-call exercises, cleaning the communal spaces together, and laboring in the fields with the other trainees and Japanese staff members. We often worked alongside each other in the vegetable fields as she showed me, for example, how to pick spinach leaves without damaging them. Staffers as well as trainees immersed themselves in these tasks. For a "training" program, there was little explicit instruction from staffers to trainees and the emphasis seemed to lie in accomplishing agricultural chores together. The collective aspect of this work was vital. Emine recounted how she would sometimes go to the fields at dusk to be by herself, but would inevitably run into a staff member doing last minute tasks.
Emine's experience was telling of the degree to which staffers and trainees emphasized and experienced the ethos of communalism in the training centers. In this article, I examine how "intimacy" as an analytical tool can help us understand the logics and politics of this inter-Asian development aid formed around the notion of what Japanese OISCA staffers called "becoming one" (hitotsu ni naru). In recent years, anthropologists have called for studies that attend to the personal commitments, biographies, and knowledge practices of aid workers in order to advance analyses of development (Eyben 2006 , Mosse 2011 , Yarrow and Venkatesan " 2012 . These new approaches into "aidland," as it has been called, offer insights into processes of knowledge production and the ethical dilemmas that shape the logics of development work, complicating established assumptions about aid workers and organizations as homogenous, repressive, and ahistorical (Fechter 2016 , Mosse 2005 . Although anthropologists and development studies scholars have generally welcomed this trend, some raise cautionary points. Elizabeth Harrison warns that a focus on aidland could "divert attention from the significance of both the politics and the material effects of development intervention while reinforcing a dichotomous picture of the relationship between 'developers' and 'recipients '" (2013:264) . Thus, while an attention to aid workers' worlds and knowledge practices is productive, we should not overlook the political consequences of development projects.
In response to Harrison's warning, I suggest that intimacy as an analytical tool can show us how an attention to "aidland," and thereby to the personal and social worlds of aid workers, can actually reveal the politics of development. One definition of intimacy refers to "close relations, often connected with the interior and the personal" (Wilson 2012:46) . Intimacy can involve feelings labeled as positive such as love, but also negative ones such as disgust. While intimacy, at first glance, denotes the personal and the private, what makes it productive as an analytical tool is how it exposes the entanglement between the public and the private, the political and the personal (Habermas 1989 , Povinelli 2002 , Wilson 2012 . As such, a study of intimate realms can reveal, for example, how citizen-subjects are produced in the personal spaces of reverie that simultaneously elude and are shaped by political structures (e.g., Varma 2016) . A "public" political system can operate and become real through the "private" spheres of citizens.
Intimacy, then, can be a lens through which to understand how the individual and social worlds of aid workers are intertwined with the political economies of development intervention. Examining the kinds of relationships that constitute intimacy in a particular context and how exactly the political and the personal become entangled in these relations is critical in understanding the multilayered consequences of aid interventions. When we translate "intimacy" into Japanese, the terms that come up are "shinmitsusei," "shinkinkan," or "ittaikan." In the case of OISCA, Japanese aid workers often used words such as "ittaikan" or "hitotsu ni naru"-literally meaning "a sense of one body" or "to become one," respectively.
In OISCA, fundamentally, relationships between individuals tended to be subsumed under the aim of "becoming one" as a collective at the training centers. This was an ethos reminiscent of the histories of Japanese national-culturalism and Pan-Asianism. At the same time, intimacy in terms of interiority, the personal, and love also existed, constituting important spaces where differences were worked out. Intimacy as an analytical tool offers a way to understand how the personal and the political come together to entangle the national and the transnational, and the past and the future, in producing particular development regimes today.
Between 2009 and 2013, including 20 consecutive months of fieldwork in Japan and Myanmar, I primarily followed the activities of OISCA. It was established in 1961 by Nakano Yonosuke, who was also the founder of a Shinto-inspired new religion called Ananaikyō, which he founded in 1948. Despite this religious legacy, OISCA staff members identified the NGO as nonreligious (shūkyō ja nai) (Watanabe 2015b) . While OISCA's headquarters are in Tokyo, the core of its activities has been the training programs in organic and sustainable agriculture for rural young people since the 1960s, focusing on participants from the Asia-Pacific. Japanese staff members often told me that the "spiritual cultivation" (seishin ikusei) of trainees and staffers through the communal environment of the training programs was probably more important than the teaching of agricultural techniques in nurturing future leaders of community development. Since its inception, OISCA has enjoyed the support of powerful government officials and conservative politicians of Japan's ruling Liberal Democratic Party (LDP) (Watanabe 2017a) . In this article, I follow the anthropological tradition of "studying up," that is, to "understand those who shape attitudes and actually control institutional structures" (Nader 1969:284) . In this sense, while non-Japanese staff members and trainees also played a role, my focus is primarily on the logics employed by the Japanese staffers.
There were two visions underlying the efforts to "become one" in OISCA. First was the resonance with historical national-culturalist ideologies of "Japaneseness," primarily around ideas of communalism. Second, however, the imaginations and activities that seemed communalist in OISCA also alluded to Pan-Asian aspirations from the early 20th century that offered a different orientation-one that involved explicit cross-cultural interactions that went beyond notions of Japaneseness. An ethnographically and historically attentive study of intimacy shows that these two types of efforts of becoming one were contingent on people negotiating similarities and differences, as well as conflicts, in private and multicultural spheres. Intimacy as an analytical tool helps us examine how the private and the public, the personal and the political work together in the making of a development regime, in this case mobilizing national-culturalist ideologies of communalism and historical Pan-Asian dreams of cross-cultural unity.
Intimacy as an Analytical Tool
In recent years, scholars from several fields have taken up intimacy as a productive analytical tool. Three of these bodies of literature are the cultural studies and anthropological discussions of "liberal love," area studies analyses of inter-Asian connections, and anthropological scholarship on the lives and social worlds of development aid workers. The first of these focuses on love and its permutations in sex, sexuality, kinship, and so on as the key aspects of intimate relationships. Elizabeth Povinelli (2002 Povinelli ( , 2006 has shown how intimate love became the foundation for citizens' subjectivity in 18th century Europe, when the logics of genealogy shifted from factors of social status, economic contracts, and religious belonging to love. Social and human reproduction became a question of sentimental attachments based on the recognition of another individual's inherent worth as a human being (2002:230) . Povinelli argues that this principle of intimacy as love fed into a modern nationalism that scaled up the citizen-individuals' intimacies to "We-the-People," a national relationship of love. The politics of inclusion and exclusion were built upon this logic, as normative assumptions came to exclude those who failed to adhere to accepted definitions of love as immoral, abnormal, and even abhorrent (2002:225-226 ; see also Berlant 2000) . Intimacy was more than just a union between two individuals-it was and has been a core regulatory mechanism underlying modern, liberal, and bourgeois societies.
In this sense, although intimacy might at first glance appear to be contrary to public, instrumentalist, economic, and calculative logic, they are, in fact, mutually constitutive. Thus, the subjectivity of an 18th century bourgeois man depended on his ability to perform as a calculating economic animal in the public sphere and as a loving family man in the private domestic sphere (Habermas 1989) . The fundamental insight that intimacy-as-love (the private) and the workings of government, nation, and the market (the public) are intertwined holds true in other studies outside of 18th century Europe (see also Berlant 2011 , Sehlikoglu and Zengin 2015 , Wilson 2004 , Wright 2016 . The recent studies that look at the role of intimacy in neoliberal capitalism, globalization, and migration also echo these conclusions about the entanglement of the private and the public (e.g., Boris and Parreñas 2010 , Constable 2009 , Stout 2014 . The attention to liberal love helps uncover the kinds of policing and labor hierarchies that exist in the name of certain forms of intimate relations.
The consideration of intimacy has also appeared in the growing research on inter-Asian connections, some of which focus on how the global politics of the region manifest themselves in intimate relationships.
2 The perspective of intimacy allows for analyses of the micro-processes whereby connections and frictions link disparate parts of Asia together. Intimacy facilitates new ways of thinking of "Asia as method" (Chen 2010 ) to understand cross-border phenomena in and from the region. In an era of globalization, and more specifically, an increasingly global Asia whose presence is felt around the world, the focus on intimacy can reveal the lived realities and gendered politics of migration (Constable 2014) , the messy and contingent ways that people construct identities in intimate "sites of encounter" (Faier 2009 ), and how relations and processes considered to be "private"-or gendered and sexualized-play a central role in the workings of global capitalism as it unfolds in Asia (Wilson 2004 (Wilson , 2012 ; see also Freeman 2011 , Kwon 2015 , Parreñas 2001 , Yamaura 2015 . These perspectives offer new ways to frame transnational connections in order to understand how people are remaking Asia and its place in the world at scales different from the nation-state. In this sense, intimacy is a productive analytical tool through which we can explore the micro-dynamics of togetherness and distinction in inter-Asian ties and global processes (see also Stoler 2002) .
A third perspective on intimacy as an analytical tool appears in the recent anthropological works on development, although the term "intimacy" is not often used. Since the defining works of Arturo Escobar (1995) and James Ferguson (1994) that critiqued development regimes for their governmental and depoliticizing effects, the deconstruction of projects that claim to "improve" the lives of others has characterized the anthropology of development. Yet, in recent years, a number of anthropologists have advocated for an approach that ethnographically explores "the moral and social worlds in which ideas of development are made meaningful, without becoming apologists for those that we study" (Yarrow and Venkatesan 2012:8) . This is a call for anthropologists to take seriously the ethical commitments and knowledge practices of aid actors, rather than situate ourselves as privileged observers who can presumably "speak truth to power." What we need is "aidnography," a focus on how development works, not whether it works (Gould 2004:1) . Doing so would allow us to understand better the mechanisms and continuing appeal of aid efforts, and the situated ways that development regimes are produced.
Using the perspective of intimacy and the attention to the social and moral worlds of aid workers makes particular sense in OISCA where the focus is on cultivating persons through long-term training programs and at training centers that are semi-permanently established in project sites. In these enclosed spaces, the impact of aid workers' personal worlds on the construction of a development regime is significant. OISCA's Japanese staff members described their work in the training centers as "making persons (hitozukuri)," echoing one of the pillars of Japanese aid policies (MOFA 2015) .
3 Development work in this form aims to improve the lives of others over a long period of time, emphasizing the importance of cultivating persons to have particular dispositions. In OISCA, it is also significant to note that the making of persons referred not only to trainees but also to the Japanese and non-Japanese staffers across the organization. According to the senior Japanese staff members, just as rural young people from the Philippines, for example, needed to learn the value of punctuality, young Japanese staffers needed to learn the importance of modeling disciplined behavior, something that the older staffers thought had been forgotten in contemporary Japan (Watanabe 2017b) . Senior Japanese staff members also talked about the value of continuing to change themselves in the face of challenges presented by living communally with people from around the world. All OISCA participants knew that these efforts to transform themselves and others took time, even a lifetime. The lens of intimacy helps us understand how aid workers strived to "make persons" on a visceral and personal level, which had political and historical implications.
Making Persons
At first glance, the making of persons in OISCA resembles efforts of capacity building and empowerment in development and other projects outside of Japan that train citizens in particular ways (Ellison 2017 , Leve 2001 . These activities first identify and generate deficiencies for which an intervention can be made, often in the name of liberal democratic and neoliberal values such as self-reliance (Douglas-Jones and Shaffner 2017, Feher 2009 ). The similarities between such activities and OISCA's are important to note because the usefulness of intimacy as a tool for understanding the effects of capacity building interventions is not a uniquely Japanese phenomenon but widely applicable. Nevertheless, the implications of hitozukuri in OISCA are not entirely the same as capacity building. The distinctions point to different forms of intimacies that come to be underlined in hitozukuri aid.
Although the term "capacity building" is notoriously ambiguous, in practice, people tend to use it in restricted ways (Bruun Jensen 2017). In the development aid world, the general trend has been to define capacity building as an integration of individuals, institutions, and society (Fukuda-Parr, Lopez, and Malik 2002). Thus, although capacity building has often been associated with training programs that seem to target individuals, development actors have used the concept to refer to efforts that integrate macro-and micro-level factors (Black 2003 , UNDP 2010 . The Japan International Cooperation Agency (JICA) itself distinguishes capacity building or capacity development from hitozukuri, defining the former as the development of "countries' capabilities for handling issues (capacity) as an integrated whole at multiple levels-including the individual, organizational, and societal level" (JICA 2008:15) . Thus, although the goal of capacity building might manifest itself in terms of training programs that focus on individuals, the framework envisions the individual as encompassed within an institution and a society. The ultimate aim is to transform the world at multiple nested levels.
In contrast, hitozukuri in OISCA focuses on the person or individual.
4
Staffers in OISCA conceived of the training programs as transforming the individual-whether the trainee or staff member-but without consideration of the person's membership in a group or society outside of the training center. The hope was that transforming the individual would transform the world. The organization's mission statement outlines that cultivating people who are thankful for their existence can enable the coexistence of all life forms on the planet, leading to a world where humans and nature live in harmony (OISCA n.d.). The focus of the training programs was, for example, on cultivating an appreciation for organic agricultural methods in the hopes that the person would take this value and skill back to their communities. How this attitude would be communicated to others and linked to development efforts in their countries was not a concern in the training program. In many ways, the training centers functioned as delimited spaces devoid of external influence. Pressures from Japanese government aid agencies to tweak the curriculum to fit state sanctioned programs did impact some of OISCA's activities, but the training centers operated primarily with the NGO's own funds, derived from membership fees and private donations by local businesses and individuals across Japan. These donors did not demand reports or adherence to official approaches as with NGOs funded by government grants and Corporate Social Responsibility (CSR) moneys. OISCA staffers could, for the most part, operate the training centers as they liked, focusing on the transformation of individuals according to their own visions of a better world, without worrying about how the program would change things at institutional and societal levels.
On the one hand, this approach worked well, especially in countries such as Myanmar where the government was and continues to be suspicious of foreign influence. OISCA established its training center in the Dry Zone in central Myanmar in 1996 with the cooperation of the government's Myanmar Agriculture Service (MAS) and continued to have good relations with the military regime and the current government (OISCA 2017). Local MAS officials also attended the interviews with prospective trainees every year and had a say in the selection process. OISCA staffers, as in other Japanese NGOs in Myanmar, distanced themselves from any politically sensitive issues and limited most of their activities to the confines of the training center. As the Japanese director of the Myanmar training center recounted to me one day in October of 2010, local government officials often complained to him that "Americans and Europeans don't follow rules and do things without proper visas." The suggestion was that, in contrast, Japanese organizations such as OISCA followed state-sanctioned channels. Burmese people, including government officials, called the training center a "school" (kyaung:) and observers saw the training program as an opportunity for individuals to learn about Japanese ways, as they might in a language school.
The focus on the individual within the boundaries of the training centers allowed OISCA to operate without much external influence and without threatening state authorities, but it also posed a challenge to the NGO's ultimate aim to transform the world. Transforming the individual could not automatically change the world. OISCA staff members were aware of this problem and often discussed the issue of "follow-up" with former trainees. In the 20 years that the training programs had been in place, few of the former trainees in any of the countries had been able to establish a longstanding institution or project in their communities that followed OISCA's model. Moreover, if the improvement of people's standards of living across a community or country is the goal of development interventions, OISCA's focus on the individual seemed to be failing.
Yet, what if we left aside the evaluation of the training program's efficacy based on such definitions of development aims? What does hitozukuri as a form of development aid focused on the cultivation of individuals accomplish, if anything? The use of intimacy as an analytical tool can be productive here in examining the kinds of development regimes that hitozukuri aid brings forth in ethnographically and historically specific ways.
The focus on the individual shows how the private and the public are entangled, but not necessarily in the neoliberal view of the world wherein people become entrepreneurs of their own self-improvement in line with global capitalist expectations (Ellison 2017 , Feher 2009 ). Another historical narrative can be told.
A Day in OISCA
On April 20, 2010, I arrived at one of OISCA's training centers in Japan. The center was a concrete building that stood on the edges of a town in southern Japan, surrounded by agricultural fields and greenhouses. The trainees were young people in their 20s from rural communities in Fiji, Papua New Guinea, the Philippines, and other Asian countries where OISCA had training centers. They had some if not extensive practical agricultural experience, being from farming families. The staff members at this training center were Japanese and most of them were also young in their 20s and 30s, with the exception of one staffer in his 60s who was an Ananaikyō member and had been with OISCA for decades. For the most part, across OISCA's training centers and headquarters, the young staffers had joined OISCA for one or both of two reasons: to enter the world of international development work or to gain experience working with organic and sustainable farming techniques. Most of them had an urban upbringing. The older Japanese staff members across OISCA in their 60s and older were from rural, poor, and farming backgrounds, with little formal education, and they tended to be Ananaikyō followers.
The year's training program had just begun-April being the start of the annual schedule in most institutions in Japan-and the trainees were still learning the daily routines. Waking up at dawn seemed to be as difficult for them as it was for me, and many of them struggled to keep up with the morning roll-call exercises. These were militaristic movements that involved salutes and the raising of the trainees' flags, and, at this training center, the roll-call was followed by a short jog around the training center. As in all of OISCA's training centers, everyone ate breakfast in a communal canteen and we washed the dishes together.
After breakfast, the trainees went to prepare for the morning tasks in the fields and the staffers headed for the morning meeting. I followed the staff members, as instructed. Two of the trainees who were in Japan for a second training period also joined us: Isabel from Fiji and Ko Lwin from Myanmar. The meetings were conducted standing up around tables arranged in a square. Only Ikeda-san, the director, and the staff member in charge of leading the meeting that day, were sitting. After reporting on activities from the previous day and announcing plans for the day, we picked up a booklet that was on the tables in front of us with the title "Shokuba no kyōyō" (Education at the Workplace). It was published by an organization called Rinri Hōjinkai (RINRI Institute of Ethics). A quick online search later showed that this institute was founded by Maruyama Toshio who was a member of Hitonomichi Kyōdan, later restructured as PL kyōdan, a new religion claiming roots in Shinto traditions that developed in the early to mid-20th century. But the content of the booklet was not so much about religious teachings as it was about motivational phrases for the day. The words for this day were: "Akarui kotoba" (bright or happy words). The phrase beneath this read: "Let's continue to have happy hearts."
Isabel was responsible for reading and interpreting this message. Earlier, she had asked me to help her read this page and come up with a comment, since I was Japanese but also spoke English, I could communicate with her.
5 She read the phrase out loud just as we had practiced. She then commented in Japanese: "Sometimes I'm tired and I tend to say that out loud. But then I realize that I'm less tired when I talk with my friends here and have a good time with them." Several of the people around the tables quietly nodded and began to offer their own understandings of the day's phrase. One young staff member said: "I heard a professor say that when you say positive things, you gain energy, but when you say negative things, bad things can happen." Another young staff member explained that he felt happy when visitors came to the training center and told him that OISCA was such a great place; positive words like these gave him energy (genki). The older Ananaikyō staff member recounted to us how one of the staffers from another training center had decided to talk to some of the vegetables that were not doing well. This staff member found this talking method to be effective because the vegetables turned out well in the end. Hearing all of this, Ikeda-san looked around with a smile on her face and said: "I want to-no, I will make this training center a place that people will say 'wow, it's amazing!' when they come to visit." Finally, Ko Lwin led us in a rehearsal of delivering greetings in loud and clear voices. I spent the rest of the morning with the trainees, helping them plant potato seedlings in one of the fields. In the afternoon, trainees were practicing the morning roll-call routines and staffers asked me to participate. We all assembled in the courtyard outside. The staff member in charge, Morita-san, began with small details. Following her instructions, I straightened my hands to make sure that the middle finger lined up with the creases on the sides of my jersey trousers, while I tried to keep my head at the angle that Morita-san wanted. Morita-san yelled "Rei! [Salute!]" and we swung our right arms as briskly as we could to the brim of our white caps. We did this over and over again. Morita-san then placed us in groups of four or five to practice giving orders. When it was my turn, I went to stand in front of my group of trainees. "Migi e maware! [Turn right!]," I shouted. The trainees from the Philippines, Sri Lanka, and Fiji swiveled to the right. Morita-san told me to say it louder. "Kiwotsuke! [Attention!]," I strained my vocal chords. The trainees did each movement as I ordered. Morita-san walked behind them and fixed their postures ever so slightly. I switched roles with a trainee and we repeated the process again, this time at her commands.
One of the last exercises was how to walk together toward the flagpoles, raise the national flags of the trainees and the Japanese flag, and walk back to the starting line, in unison. I could not quite tell when it was considered to be in unison and when it was out of order, but there was clearly an aesthetic that Morita-san was seeking. She kept telling us to think of the person to our right and to strive to match his or her movements. She yelled several times: "Kokoro wo hitotsu ni shite! [Make your hearts into one!]."
To make our hearts into one. Morita-san did not elaborate on this phrase in explicit detail, but it captured the ethos of the training centers. Staff members often explained the importance of discipline, the morning routines, and the emphasis on collective agricultural labor with this phrase, telling me that the ability to become one with others was an important skill for future leaders of community-based development. This was an aspiration that mobilized quite intense emotional experiences. In a magazine article, a Japanese staff member described his account of the first few years working as an instructor in one of the training centers in Japan. He wrote that this was not an easy process, as he struggled to produce successful crops and build good relationships with the trainees. He explained his outlook today: "I enter the emotional world of the trainees, at the same time that I pull the trainees into myself, and it is the build-up of such give-andtake, sharing sufferings and joys together, laughing, and getting angry, that relations of trust can be built" (Shibata 2006:19) . Becoming one was a challenging process that demanded high levels of emotional investment. The personal, emotional lives of the staffers and trainees were important, in so far as they contributed to the goal of achieving a collective unity.
A similar ethos of becoming one existed at the OISCA training center in Myanmar, where I conducted the second half of my fieldwork. The training center, established in 1996, stood in a rural part of the Dry Zone in central Myanmar. As the name suggests, it is a part of the country that is semi-arid, with extremely high temperatures in the dry season of March to May. Poverty and food insecurity are a serious concern. Japanese staff members established the training center there to train young people from across the country in organic and sustainable agriculture. Despite difficulties in the first few years, Japanese staff and Burmese trainees and staff members successfully created a lush and productive farm based on organic methods. Many of the trainees went on to become staff members, a process that involved going to Japan for at least a year to train at one of OISCA's training centers there. As in the rest of the organization, what they learned in this year was not only agricultural techniques, but more importantly, the values of discipline and the ethos of communal living in a Japanese setting, as well as Japanese language which was the language used in staff meetings. All of the Burmese staff members were former trainees. As of the time of my research, there was only one Japanese staff member, the director, and about 40 Burmese staffers, who oversaw 20 trainees each year. These trainees were mostly ethnically Burman, the majority ethnic group in Myanmar, although there were also a handful of ethnic minority young people from Kachin State, for example. They all tended to be from middle-income farming households that had some regional connections to the Burmese government.
Many of the senior staffers, who were in their early 30s, described to me how dry and empty the training center had been when they started and how they worked hard together to transform it into the green and lively place that it was today. I asked one of the newer and younger staff members what he liked most about OISCA and he replied in Burmese: "Because we don't have any divisions amongst us" (A:loun: hkwai cha: ma shíló). "For example," he explained, "I get up every day at 5 a.m. to clean, and so does the director, and so do the senior Burmese staff members." In a country where hierarchies based on age and social status play an important role, and where people higher up in the hierarchy would not usually be engaged in manual labor, seeing everyone involved in the physical and collective tasks was eye-opening for this staff member. "Becoming one" meant that everyone, regardless of status, had some similar responsibilities toward the collective, such as cleaning.
When I asked a similar question to Ko Naing, one of the Burmese staffers who had been with OISCA the longest, he told me: "It is how OISCA brings together people's feelings into one, like family." He was one of the staff members who had spent over two years in Japan, gaining the praise of OISCA's Japanese staff members for his hardworking attitude. Upon returning to the Myanmar training center, he took on a senior role. For Ko Naing, as well as for most of the other Burmese staffers I spoke to, living and working in OISCA was meaningful because religious and ethnic divisions, which haunt much of Burmese society, were subsumed within the communal lifestyle of the training center.
So then, how can we understand forms of attachment such as these in OISCA that are collective and exteriorized in bodily practices? If intimacy as an analytic allowed Povinelli to explore how concepts of love in liberalism produced normative citizens and particular relations between the nation and the individual, what kinds of politics did intimacy-as-becomingone in OISCA contribute toward?
Historical Traces
Just as intimacy-as-love can reveal historical processes of citizen-making in liberal societies, the discourse of becoming one denotes two currents in Japan. First is the kind of communalism that comes from nationalist-culturalist ideologies of Japaneseness, and the second is an allusion to PanAsian imaginaries. The two differ but also intertwine in important ways.
When OISCA's Japanese staff members talked about the value of "becoming one," they often described this in terms of Japanese values of community (kyōdōtai), cooperativeness (kyōchōsei), and discipline (kiritsu). Nakano Yonosuke, the founder of OISCA, described these values, in addition to an attunement to the natural world, as the "spirit of Japan [nihon no seishin]" that he wanted to impart to the participants of the training programs in order to help the development of their countries.
6 This ideology of communalism as a culturally Japanese value positioned itself vis-à-vis a history in which 20th century intellectuals debated the degrees of importance between culturalist ideals of communalism, associated with prewar Japan, and the principle of liberal individualism, associated with the postwar influence of "the West" (Borovoy 2012 ). OISCA's founder and Japanese staff members sided with the former. The NGO's archives and current staff members indicated the importance of preserving or reviving supposedly Japanese values like discipline and national pride in the training programs.
While the validation of communalism was present in OISCA, another early 20th century ideology appeared: Pan-Asianism. As of the time of my research, OISCA had training centers in 11 countries around the Asia-Pacific. As in most other NGOs, there were more non-Japanese local staffers than Japanese staff members employed at OISCA's various project sites. Japanese intellectuals have understood Japan's shift from the prewar to the postwar as an abrupt change from a multiethnic imperialist space to a homogenous monoethnic ideology of "the Japanese" (Oguma 2002) , but what OISCA showed was a different historical trajectory. On the one hand, the concept of "becoming one" posited an idealized Japan as the standard of measurement against which non-Japanese actors had to evaluate themselves. Status and success in the Myanmar training center, for example, were in many ways determined by how closely and how well the Burmese trainee or staff member approached idealized Japanese values. Yet, the fact that OISCA's activities targeted trainees from around the world suggested that the "oneness" promoted in the organization was not simply based on the ideology of a homogenous communalism. The "one body" (ittai) that OISCA's aid actors envisioned seemed to resemble the multiethnic Pan-Asian aspirations of the early 20th century.
As Simon Avenell (2014) has shown, there are a number of lineages of Pan-Asianism or Asianisms, from the model of "Asia as Japan" that most closely resembles prewar and wartime Pan-Asian ambitions, to ideas of "Japan in Asia" and "Asia for Japan." The visions of a Pan-Asian unity in Japan took various forms throughout the 20th century, displaying both a universal egalitarian paradigm and a more imperialistic impulse, but becoming almost exclusively about the latter in World War II (Hotta 2007) . Due to this history, it is not surprising that nationalist and neo-imperialist groups today such as Nippon Kaigi hold Pan-Asianist events (Ajia Kyōsei no Saiten or Celebration of Asian Coexistence). But the Pan-Asianisms of recent years also take forms that differ from imperialist logics, especially in the historical context of late capitalism (Ching 2000 , Duara 2000 . Iwabuchi Koichi's (2002) analysis of Japan's decentered form of globalization through "soft power" is particularly illuminating for understanding OISCA's form of Pan-Asianism in the contemporary era. He argues that Japan's "intimate cultural power" in Asia through popular culture relies on constructions of cultural proximity and similarity, an effect of contingent social and historical processes (2002:133) . Much of the contemporary Japanese attempts to connect with Asian others, therefore, are based on the production of feelings of intimacy in the form of supposed cultural similarities that give the Japanese state an edge in the global capitalist market. There are resonances between this trend and 20th century Japanese imperialism, but the differences in historical context also need to be noted.
In the case of Japanese aid in Myanmar, the notion of cultural similarity does derive from traces of colonial history. Japanese commentators often state that the two countries have a "special relationship" (Nemoto 1995 ). This claim is based partly on a historical link: Burmese independence fighters, namely Aung San and his comrades, trained in Japan to prepare for the overthrow of British colonialism. This narrative downplays subsequent Japanese colonial rule. But another common reason given is the idea that Japanese and Burmese people share similar values such as a respect for elders, indirectly distancing themselves from "the West" which supposedly does not value one's elders (Yamaguchi 1999). OISCA's Japanese staff members made similar statements. For example, a senior staff member from the Tokyo headquarters wrote in 1995: "I felt that there must be no other people with whom Japanese people feel such intimacy [shinkinkan]" than the Burmese (Watanabe 1995) . He referred to the photographs that he took of children in the villages in the Dry Zone to point out how similar they looked to the recent past of Japanese villages (Watanabe 1995:34) .
Seeking to "become one" between Japanese and Burmese people, then, involved such conceptualizations of cultural proximity and affinity. This kind of intimacy was not about a desire to recognize the individuality of the other person or oneself as in Povinelli's (2002) account of liberal love, but rather, a desire for an originary identity between self and other. The other, in this case, becomes invisible, illegible as different from the self. This was an erasure of the other that was possible because it was an inter-Asian relationship, in which participants produced cultural, ethnic, and racial similarities, especially in contrast to their relationships to "the West" (cf. Yamaura 2015) . It is not difficult to see resonances between this logic of inter-Asian connection and Japanese colonial ideologies of assimilation (Ching 2001) . Nevertheless, unlike colonial powers, OISCA is not a state authority that governs and oppresses local populations. It also operates in a historical moment that differs from the 1930s and 1940s. The allusions to Pan-Asianism in OISCA, then, also take a form similar to that of the intimate cultural power that Iwabuchi (2002) describes, which holds power in the context of global capitalism and the discourse of Japan's "soft power" within it.
Despite these resonances with discourses of unity and similarity, however, in the actual everyday lives in the training centers, differences did not disappear. These were not necessarily differences based on cultural and racial boundaries, but due to romantic love.
The Contingency of Becoming One
Intimacy in the form of "becoming one" and its allusions to communalism and Pan-Asianism marked the shared spaces and discourses in OISCA's training centers, but this was not the only form of intimate relations that existed there. Other forms of intimacies existed in private spaces, supposedly hidden from view from outside observers, where people negotiated differences. There were intense friendships and romantic relationships, which also led to conflicts of jealousy and heartbreak. These were worked out primarily in spaces marked as "private"-that is, an aside to the organization's official operations and never included in material aimed at audiences outside of the NGO. The negotiations in private realms made the public message and practices of becoming one possible, indicating how the latter was contingent on the articulations of difference that happened in the former. Accordingly, projects of communalism and PanAsianism might not exist pre-formed as ideological scripts applied onto reality, but rather, emerge out of private processes in which similarities and differences are worked out in cross-cultural relationships.
In January 2010, I visited the southernmost OISCA training center in Japan. Staffers at the Tokyo headquarters had told me that this was the most strict and most Ananaikyō-influenced training center due to the presence of several senior staffers who were Ananaikyō members. On the first day that I arrived, I witnessed a discussion where a Japanese staff member told a Tibetan male trainee, Nyima, to apologize to the other trainees and to a Pakistani male trainee, Hamza, in particular. The situation was tense. The following day, Asha, one of the staff members-a former trainee from India who had been working in Japan as a staffer for approximately a year by then-explained to me that the fight had been over Ma Cho, one of the Burmese trainees. "Apparently," Asha whispered to me, "Nyima and Cho are lovers, and Nyima gets very jealous." Asha had not known about the relationship until a few days earlier. During a party at the training center, Ma Cho had been sitting next to Hamza and Asha asked Ma Cho to pass a bowl of candy to Hamza. Overhearing this, Nyima became furious and drank too much alcohol. Later in the evening, the inebriated Nyima walked up to Asha and slapped her across the face. Then, he punched Hamza in the eye. Hamza was wearing glasses, which shattered and he started to bleed. He called the ambulance and police without consulting the staff members, and tried to file a report. The staffers convinced him to withdraw the complaint, but with the condition that Nyima would apologize to Hamza in front of everyone.
Over the course of my research, staff members and trainees told me that the training centers seemed strict and lacking in private spaces, but that there were actually pockets where love affairs and conflicts happened. I witnessed a handful of these covert affairs between trainees, as well as between staffers and trainees, Japanese and non-Japanese. One Japanese staff member at a training center in Japan, who had married a trainee from Malaysia, told me that approximately 80 percent of Japanese staffers across the organization had married trainees or non-Japanese OISCA staff members. I could not verify this data, but the trend did seem prevalent. The staffer explained: "It's inevitable because there's no outside world here."
Hence, intimacy in the form of romantic love also existed in OISCA. Although this was publically acknowledged, judged, and policed, these relations occupied a private realm where intimacies unfolded in more personal and diverse ways than the organizational discourse of becoming one. Neither staffers nor trainees outright condemned these relationships, for the most part, but they did not celebrate them either. Some of the senior Japanese staff members, especially those affiliated with Ananaikyō, and a couple of the younger Japanese staffers across the organization told me that these relations should not happen in the training centers because they were, for example, inappropriate when they happened between teacher (staffer) and student (trainee). Nevertheless, no one had implemented a ban on such relations.
In the end, as long as the relationships did not harm the collective aim of "becoming one," they were tolerated. When the love affairs turned into marriages and then into families that stayed at the training centers as staffers and volunteers, they were no longer simply tolerated but incorporated into the fabric of the organization as publically acceptable relationships. In this sense, private lives were always subsumed under the interests of the collective, understood in terms of the communal lifestyle of the training centers. The conflicts and differences that emerged in private, whether over love or otherwise, were worked out as a footnote to OISCA's primary operations. Yet, although it was rarely discussed as a matter of organizational or public concern, the working out of such differences-to tame and erase them-was crucial to the making of the collectivity at the training centers. After all, "becoming one" would not be possible without ironing out differences somewhere.
The articulation of differences and similarities in "private" realms happened outside of OISCA as well. In August of 2010, I arrived in Myanmar to study OISCA's projects. A Japanese NGO worker invited me to a house party that he was having at his home in Yangon, which also served as his office during the day. At the party, I met other Japanese NGO workers with their families, as well as someone from the Japanese embassy and other Japanese expats. Myanmar was still a relatively closed country at the time and the group of Japanese people in Yangon was quite small. The two dozen people there probably constituted a large portion of the Japanese community then. After two hours of eating and chatting, Futaba-san, the man who had organized the party, called everyone to the living room. He had placed a whiteboard at one end of the room. As we sat in the chairs arranged in a wide circle, one of the women next to me whispered that Aoki-san, an NGO worker in his 60s who was standing by the whiteboard, had called this "meeting" because he had been having problems with the Burmese staff members at one of his project sites. He wanted to have a discussion with other Japanese people to see if they could suggest solutions to his problems.
Futaba-san began by writing on the whiteboard: "Interacting with Burmese people." This was the opening topic that Aoki-san wanted us to discuss. Futaba-san asked everyone about their first impressions meeting a Burmese person. The person to his left was a teacher from the Japanese school in Yangon. He explained that one of the most memorable incidents for him was when he was carrying some plastic chairs on the roof of his car, which fell off because they were not secured properly, and strangers walking by rushed over to help him. Someone even went to get rope elsewhere to help him secure the chairs better onto the car. "I was extremely touched by this," the teacher said. People began to contribute that Burmese people were friendly, serious, and well-mannered. Someone also explained that they did not feel any discomfort (iwakan nai) around Burmese people and that Myanmar was an easy place in which to feel at home (najimeru).
The next topic referred to commonalities with Japanese people. Participants offered: "People are reserved and do not put themselves ahead of others"; "holding back oneself out of consideration for others [enryo bukai]"; "speak in indirect ways"; "can't say no"; "family relationships are similar to Japanese families from earlier generations"; "they don't speak up during meetings but make comments afterwards"; and so on.
An hour went by. Aoki-san now wanted us to discuss "moments when you think 'give me a break' [kanben shite]." He recounted how boys in monasteries did not seem to do any work, simply walking around the neighborhood to ask for food in the mornings, referring to the alms giving practices. Aoki-san wanted to see these boys devote their mornings to cleaning the monastery grounds, for example, like in Japanese schools. He was bouncing on his toes, frustrated. "Are there other things that make you go 'give me a break'?" he asked. At this point, Kimura-san, a man who had been in Myanmar for over ten years, pointed out that the things that make Japanese people say "give me a break" might refer to deeply ingrained customs and cultural habits. He concluded: "So trying to tackle such issues might be something that would take too much time and effort."
The "meeting" moved on to one of the last items on Aoki-san's agenda, which related to management issues. One of the questions addressed how to instill a pro-active attitude and a willingness to reform existing management systems among Burmese employees. At this point, one of the participants offered: "If we don't show our own pro-active attitudes, Burmese people won't do it either." He added: "So this is not just an issue for Burmese people-having a pro-active attitude toward change is probably the biggest challenge for all of us here." Kimura-san interjected: "Maybe Burmese people are like an exaggerated version of Japanese people!" Everyone erupted in laughter, nodding our heads in agreement.
Although the party-turned-meeting was at the request of just one person, the work of comparing "the Japanese" with "the Burmese" did not seem to come completely out of the blue for the other participants (Watanabe 2017c) . What struck me was how ideas of cultural similarity that seemed prevalent in Japanese discourses about Myanmar were not assumed, but tweaked and reproduced through such discussions. Similarities were also accompanied by reflections on difference. Although this was a discussion that happened at an open party, we can understand it as taking place in a private realm, theoretically separate from the public and institutional spaces of the participants' workplaces.
Taking the above ethnographic vignette as a window into inter-Asian connections, we can see that people simultaneously destabilized preconceived notions of similarity and difference, and reproduced them. In other words, any understanding of similarity or difference, or ideas of communalism or Pan-Asianism, was an achievement of cultural comparisons and not ideologies that existed prior to this effort. Intimacy as an analytical tool can help us understand how contemporary communalist and Pan-Asianist aspirations might emerge through behind-the-scenes work of articulating, comparing, negotiating, and taming differences. Communalism and Pan-Asianism were not ideologies imposed onto reality, but worked out in contingent and private cross-cultural interactions. Through the lens of intimacy, then, we can examine how the private and public spheres intersect to negotiate and domesticate differences, and produce a development regime guided by an ethos of "becoming one" that has significant historical and political implications.
Intimacy as Situated Knowledge
In this article I made a case for thinking of intimacy beyond the register of love, and, therefore, beyond the register of the personal, the self, and the domestic, without necessarily discounting these elements all together. Intimacy can take many forms. It can be love, it can be friendship, and it can be disgust and hate. When we use intimacy as our analytical tool, we need to examine the assumptions that we are bringing with us into our objects of study, including these emotive words that I just used. Intimacy as an analytical tool is productive because it facilitates an understanding about how the private and the public are entangled, and the political implications of this entanglement. As in other realms, the world of development aid is also constituted through dynamics that cut across the private and the public, the personal and the political. Aidland is always already political and intimacy can help us explore what this means in ethnographically and historically specific contexts.
I have not considered in depth how Burmese staffers and trainees perceived and experienced the ethos of becoming one in OISCA. As I mentioned above, they did, on a fundamental level, express a sense of collective belonging and commitment to OISCA that resonated with the dominant Japanese discourses of becoming one. This is a point that I want to stress-that the story is more complicated than that of a Japanese Pan-Asianism that stifles Burmese experiences. At the same time, in many ways, by not including much of the Burmese actors' voices, I have also given only one side of the account (for greater emphasis on Burmese views, see Watanabe 2015a). This is not, therefore, an objective and impartial explanation of all inter-Asian connections or of how development regimes are constituted in dialogic sites of inter-cultural encounter. In many ways, my perspective here borrows from feminist scholarship that calls for situated knowledges-partial perspectives and "splitting" subjects that cannot claim an omnipresent view (Haraway 1988) . Research on intimacy might always already suggest a departure from the distancing and rationalizing male gaze, but if we use intimacy as an analytical framework that is based on liberal assumptions no matter what context, this can also be a distancing technique, a device that sets us apart from the people we study. Instead, I have proposed that we ask ourselves how intimacy appears among our ethnographic and historical research subjects: what kinds of proximate relations are made legible and legitimate in particular contexts-in this case, in the dominant Japanese aspirations to "become one"-and what are the historical and political implications of these specific forms of intimacy? Situated knowledges are not only about the disempowered. As the study of inter-Asian phenomena continues to grow, a productive exercise would be to investigate how concepts such as intimacy as an analytical tool can help us understand these cross-border dynamics better, and vice versa. This is an exciting time for rethinking area studies and wider intellectual discussions-of the politics of intimacy, of development and humanitarian ethics, and so on-in conversation. n A c k n o w l e d g m e n t s :
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